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　　　Jonah is a well-known figure from the Bible who tries to escape God’s order that 
he should travel to Nineveh and warn its residents to repent for their sins. Because of 
his narrow mindedness towards sinful people, Jonah boards a ship to Tarish, instead of 
following God’s order. Eventually, however, he is caught by God’s hands and is sent to 
Nineveh, where he waits outside the city in expectation of its destruction. God shields 
Jonah from the sun with a plant, but later sends a worm to cause it to wither. When 
Jonah complains of the intense heat, God rebukes him. In Judaism, the story of Jonah 
represents the teaching of tshuva1 (repentance), which is the ability to repent and be 
forgiven by God.
　　　Similarly, the two rabbis in Singer’s “Something Is There” (1970) and Grade’s 
“Laybe-Layzar’s Courtyard” (1974) resemble Jonah in many respects. In particular, 
Grade’s story also teaches us the importance of tshuva.
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　　　The Rabbi Nechemia in Singer’s “Something is There” becomes angry with God’s 
silence when Jews need God’s help. The rabbi expresses his wrath against the Creator:
　　　 　　　Of what avail are all your attributes to the mouse when the cat clamps it 
in its claws? Rewards in Paradise? The beasts have no use for them. You, Father 
in heaven, have the time to wait for the End of Days, but they can’t wait. When 
you cause a fire in Feitle in the poorhouse on a cold winter’s night that is an 
injustice beyond repair. The dimming of your light, free choice, redemption, may 
serve to explain you, but Feitle the watercarrier needs to rest after a day’s toil, 
not to toss about on a bed of rotten straw. (240)
Being aware of Satan’s presence in himself, Rabbi Nechemia cannot control his strong 
antipathy toward God and dares to call God “Heavenly Killer,” which repeats the Holocaust 
survivors’ wrath against God. Singer seems to duplicate the cruelties of Jew-haters that 
long took place in Eastern European countries prior to and during the Holocaust.
　　　The protagonist Nechemia no longer believes in God’s love and generosity, and 
he finally decides to give up his belief and tries to be an atheist. Like Jonah, the rabbi is 
dissatisfied with his synagogue’s members and he leaves his community without letting 
them know his intention.
　　　In sharp contrast to Chaim Grade, Singer’s protagonist, Nechemia sees 
Jewishness so critically that he recognizes affinities among Judaism, Christianity, 
Cossacks’ dedication to the Czar, and the ideal of revolutionaries:
　　　 [T]o convert, one had to pretend belief in the Nazarene. It seemed that the world 
was full of faith. If you didn’t believe in one God, you must believe in another. 
The Cossacks sacrificed themselves for the Czar. Those who wanted to dethrone 
the Czar sacrificed themselves for the revolution. But where were the real 
heretics, those who believed in nothing? He had not come to Warsaw to barter 
one faith for another. (251)
This remark about “the real heretics” represents Singer’s understandings of the 
religious conflicts that many modern Jews have experienced in the new country of 
America. Ozick vividly reflects this sort of conflict in her short story “The Pagan 
Rabbi” (1961), and in fact, she is heavily influenced by Singer’s literature and his 
philosophy of literature. It is obvious that she has borrowed from Singer’s Enemies, A 
Love Story (1966), and she transformed it into “Envy, or Yiddish in America” (1969) in 
order to portray an illustrious writer who is based on Singer.
　　　Rabbi Nechemia is frustrated by God’s silence and indifference to his creatures:
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　　　 　　　As a rule, Rabbi Nechemia from Bechev knew the cunning of the Evil 
One and how to subdue him, but the last few months he had been plagued by 
something new and terrifying: wrath against the Creator. A part of the rabbi’s 
brain quarreled with the Lord of the Universe, rebelliously arguing: Yes, you are 
great, eternal, all mighty, wise, even full of mercy. But with whom do you play 
hide-and-seek–with flies? What help is your greatness to the fly when it falls into 
the net of the spider that sucks out its life? (240)
He projected all of the evils of the world–evils that as the head of the local Jewish 
court he helped perpetuate–onto God, His laws, and capricious nature. “If He is not 
omnipotent, then He is not really God” (242).
　　　As Rabbi Isaac, in Ozick’s “Pagan Rabbi,” is enchanted by fairies, Rabbi 
Nechemia is in the process of experiencing religious doubts. Singer’s rabbi cannot stand 
a merciless God who is merciless even when Jews were so badly in need of His mercy. 
God just remains silent, as He did during the Holocaust. Though there is no reference to 
the Holocaust throughout “Something Is There,” Singer obviously suggests the shadow 
of the historic tragedy, or even the unreasonable life reflected in the story of Job.
　　　If we take the protest of Job against God, we easily understand Singer’s 
following statement: “To me, a belief in God and protest against the laws of life are not 
contradictory. There is a great element of protest in all religion” (The Penitent, 169)2.
It is true that Singer’s protagonists always argue with God and they are always in 
search of the meaning of God for Jews. In his controversial novel Meshugah (1994), the 
protagonist explicates his own theory of “a religion of protest.”
　　　 “What I mean was that one may believe in God’s wisdom and yet deny that He is the 
source of goodness only. God and mercy are not absolutely synonymous.. . . We cannot 
ignore God any more than we can ignore time or space or causality.” (Meshugah 37)
This is Singer’s exact religious position towards God. His deeply seated religiosity is 
well expressed through this “religion of protest,” which, unlike that of Singer, would 
scarcely be shared by other Jewish American writers without an ultra-Orthodox 
upbringing in pre-World War II Poland.
Ⅱ . Grade’s Laybe-Layzar’s Courtyard
　　　Chaim Grade (1910-82) is one of the most important Yiddish writers of the post-
Holocaust period, though he is less known than Singer to an English readership. Elie Wiesel 
asserts that Grade is “one of the great–if not the greatest of–living Yiddish novelists.”3
　　　Grade’s illustration of rabbinic high-culture and life on the Jewish streets of Vilna 
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overwhelms other Yiddish writers in America, and his ideas of moral impulses define 
his sense of community in the interwar period:
　　　 Grade was born in Vilna, where his father, an outspoken maskil4 (enlightener) 
and Hebraist who clashed with the rabbinic authorities, died when Chaim was a 
young boy. The writer’s mother, Vella, who is the heroine of many of his poems 
and stories, sold apples in the city’s alleys to eke out a living; she and Grade 
lived in poverty in a blacksmith’s cellar. Beginning at the age of 13, Grade was 
shuffled between various outposts of the Novaredok Musar yeshiva, receiving a 
particularly extreme form of religious education that strove to educate the moral 
personality through self-abnegation and intense self-analysis. Though Grade 
excelled as a student, he was denounced for secretly reading secular literature 
and for trying his hand at poetry. . . . Much of Grade’s later writing negotiates his 
conflicted allegiances to the models of his maskilic father and orthodox teachers.5 
It is true that many of Grade’s characters sway between the Maskilic point of view and 
Orthodox Judaism, as seen in “Laybe-Layzar’s Courtyard”. 
　　　In the Holocaust, Grade lost his first wife and his mother, Vella Grade Rosenthal. 
When the war ended, he lived briefly in Poland and France before relocating to the 
United States in 1948.6 Grade married his second wife, Inna Hecker, and immigrated to 
the United States in 1948. Inna became a translator of most of his books. “Laybe-Layzar’s 
Courtyard” is one of stories collected in Di kloyz un di gas (1974), which was translated 
by Inna Hecker Grade to Rabbis and Wives (1982), a finalist for the Pulitzer Prize. 
　　　The rabbi in Grade’s “Laybe-Layzar’s Courtyard” lows his community and moves 
into a new community, as a hermit not a rabbi, in order to devote himself to the study 
of the Talmud.
　　　In “Laybe-Layzar’s Courtyard,” the protagonist Rabbi Yoel Weintraub, the 
scholar-recluse, is so liberal and generous in his interpretation of Jewish law that some 
strict Hasidic members of his synagogue become critical of him and disrespect his 
judgements. As a result, Rabbi Yoel decides to relinquish his position, and he ends up 
leaving his followers behind to become a recluse.
　　　 “A Rav,” he said ruefully to his wife, “must be able to stand up and say that 
what may not be done simply may not be done! If it’s not kosher, it’s not kosher! 
But I just don’t have the heart to forbid so many things.” (121)
 
For reasons not disclosed until the end of the story, Rabbi Yoel cannot behave harshly 
towards young people. Despite the disobedience of youth for religious laws, he does 
not dare to rebuke them on account of their misbehavior. His generous interpretation 
of the Talmud eventually annoys ultra-Orthodox religious Jews in his community. 
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Thus at the outset of the story, it is hard for the ultra-Orthodox reader to sympathize 
with his too generous attitude towards youth. In fact, he used to be an ardent Talmud 
student as a young boy. Through bitter experience, he realizes what is more important 
than confining young people to the strict rules of Judaism. Yoel’s philosophy is heavily 
influenced by Mussar (also spelled Musar). The cultural background of the rise of 
Musar is explicated in Encyclopaedia Judaica:
　　　 Confronted by Hasidism on one hand, and on the other by the trends in German 
Jewry of Haskalah, Reform, and Neo-Orthodoxy, mitnaggedic Jewry was faced 
with the problem of how to sustain a rigorous traditional Jewish life, based 
mainly on learning and intellectuality. (Encyclopaedia Judaica 531)
Furthermore, in Encyclopaedia Judaica, there is a quotation also from Grade’s work “My 
Quarrel with Hersh Rasseyner”7 That shows the characteristics of Musar. It is a Jewish 
spiritual practice that gives concrete instructions on how to live a meaningful and 
ethical life, and it arose as a response to the concern of not living in this way. Musar is 
a virtue-based ethics—based on the idea that by cultivating inner virtues, we improve 
ourselves. This is in contrast to most Jewish ethical teachings, which are rule-based. 
Today, a number of people who do not follow traditional Jewish rules and rituals are 
attracted to Musar because it offers opportunities for personal transformation through a 
Jewish lens.
　　　Before leaving his poor Jewish shtetl, Zakowicz, Rabbi Yoel was terribly 
distressed by the religious questions of the poor there. He knew how hard they worked 
while still they suffered from poverty, and even so they tried to remain observant. It 
was too difficult for Reb Yoel to tell them that,
　　　“[N]o, they may not, it is forbidden.” 
　　　 Rabbi Yoel Weintraub had no quarrel with the Almighty, God forbid, with His 
laws or His laws or His Torah; but let someone else be the one to say no, not he. 
(123)
In other words, Rabbi Yoel tried to free himself from his inner contradiction between 
acting as God’s servant and the reality of the life of the poor in Zaskowicz, by resigning 
his pulpit. Like Jonah, he seems to flee God’s command, but his initial motive, unlike 
Jonah, is his generosity or empathy with the poor.
　　　Moving to a less prosperous Jewish community, the rabbi and his wife Hindele, 
who are financially very poor, manage to make a living only through the rebbizin’s hard 
and disgraceful work as a vendor of eggs and chicken in her neighborhood. Although 
losing his position and the respect he was given as a rabbi, his wife is still proud of 
her husband as a great scholar, and she enjoys seeing him devoted to his study like a 
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hermit, as his mother used to be and do as well.
Ⅲ . Heskiah Teitelbaum
　　　In sharp contrast to Yoel, Heskiah Teitelbaum, a master locksmith, is extremely 
strict in a religious sense. His honesty is much appreciated by his customers, because 
he never demands extra money for his work. Heskiah’s piousness, however, causes 
his family a great deal of trouble. For religious purposes, he goes through extreme 
asceticism by fasting for a long time and does not even accept a doctor’s warning. 
His stubbornness causes his daughter Malka’s divorce due to his meddling with her 
married life. Despite Rabbi Yoel’s wish to be free from obligations as a rabbi in a 
strange community, Malka entreats Yoel to help her family suffering from her father’s 
narrow-minded and strict interpretation of the law:
　　　 　　　The Porush[recluse]8 stood silent for a minute, his hands spread out before 
him as he wondered, almost marveled, at how this locksmith had taken God’s 
compassionate Torah and twisted it into a Torah of cruelty for himself, his wife, 
and his daughter. And yet he claimed to know the law! (128)
Here we see that Yoel’s compassion for the suffering people is based upon his firm 
belief of God’s compassionate Torah. Both sides of God’s Torah―compassion and cruelty 
are thus suggested. 
　　　Heskiah Teitelbaum has three daughters: Malka, Serel, and Itka. Not only Malka, 
but also Serel is at risk of being a victim of her father. Serel loves Yehiel-Michael 
Henes, a gilder and observant Jew, but her father strongly opposes their marriage 
because Henes attends a modern synagogue of the young Zionists. Heskiah is “a man 
who was hiding under the armor of his obdurate piety, like a turtle in its shell” (129). 
Consequently, Mrs. Teitelbaum comes to the Porush and implores him to talk to her 
husband. In this way, Yoel becomes disturbed by this family affairs against his will.
　　　In every respect, Heshiah sticks to the literal interpretation of Torah and tries to 
force his daughters to follow the teachings of the Torah. His youngest daughter, Itka, is 
always frustrated by her father’s religious observances:
　　　 　　　Itka is a lively, clever girl, and everyone says she is very pretty. But her 
father doesn’t allow her to stand in front of a mirror and comb her hair----not on 
Sabbath, not even in the middle of the week. (129)
　　　Unknowingly though, Itka’s frustration accumulates until she eventually commits 
a social crime, betraying her mother’s trust in her. However, Yoel can do nothing 
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except wish Heshiah were not to be “such a stubborn, maniacal zealot, heartless toward 
his own children” (129). There is no reason for the locksmith to be rebuked by the 
Porush, who supports the Zionists.
　　　Chaim Grade’s opinion on Zionism can be seen in the Porush’s remarks against 
Heshkiah’s strong position as an ultra-Orthodox Jew:
　　　 “In fact, the gilder’s friends are all among the gang that wants to build a Jewish 
kingdom in Israel even though the Messiah has not yet arrived.”
　　　 　　　“That’s no crime,” said the Porush. “On the contrary, it’s a mitzvah to 
settle the Land of Israel and not wait for the coming of the Messiah.” (130)
　　　In this way, the Porush’s life is gradually involved in an array of messy affairs 
against his and his wife’s original expectations. Yoel intended to be engaged in the 
study of Talmud (the sacred world), but instead he ends up meddling with mundane 
affairs (the profane).
Ⅳ . Moishele Munvas and Itka
　　　Another problem disturbing Grade’s Rabbi Weintraub is Moishele Munvas, the 
“Casanova” in the same courtyard. Once he is asked by the “Casanova” if he can be 
counted to a minyan. He has a bad reputation among his neighbors as a skirt chaser, 
but the Porush accepts him as a minyan saying, “Every Jew may be counted as a part 
of a minyan” (152). But of course, he warns the young man:
　　　 “To shame a wife, especially a woman with no relations to defend her, is a 
wrong, a terrible wrong. But it has nothing whatever to do with being part of a 
minyan. Come, let’s begin Ma’ariv.” (152)
Hearing this Heskiah laughs to himself, “Even chastising this footloose scoundrel comes 
as hard to him as splitting the Red Sea” (152). As a result, Heshikiah’s criticism against 
the former rabbi is heightened.
　　　On the other hand, Moishele sincerely regrets what he did in the past, and he 
finds that he has lost his eagerness to continue his rendezvous with Itka.
　　　Implored by his wife Zlata, Rabbi Weintraub scolds Heskiah for his strictness 
towards his daughters, by quoting Ruth in the Jewish Testament.
　　　 “Listen to me, Reb Heskiah! If Ruth could go see Boaz at night in a barn, your 
daughter is allowed to speak to a fine Jewish young man in the street in broad 
daylight. Your piety is brutality itself. Remember what I told you: Forbid the 
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young people what is permitted and they will, in the end, do it anyhow and also 
that which is prohibited. Remember!” (166)
This warning to Heskiah is accepted a little too late. In other words, Rabbi Weintraub is 
behaving like a prophet by predicting the Orthodox-Jewish woman Itka’s unforgivable 
betrayal of Moishele’s wife and also her own father. Thus, the love affair between 
Moishele and Itka is unexpectedly revealed to everyone in the courtyard. Just before 
the incident happens, Heskiah berates Rabbi Weintraub by saying that the rabbi 
dismisses laws and customs prescribed in many compilations of Jewish law. Before 
everyone at the courtyard, Moishele’s wife Nehamele reveals that her husband has 
been having an affair with Itka. “He’s been having an affair with her! With her!” (188) 
The people at the same court do not make sport of Hesiah’s misfortune, because they 
know that he is the real victim of this scandal. The locksmith eventually changes his 
stubbornness “as a glowing hot iron bar is bent on the anvil” (196). And he accepts the 
rabbi’s advice about his youngest daughter Itka for the first time since the rabbi came 
to settle in the same Laybe-Layzar’s Courtyard.
Ⅴ . God’ Call
　　　Like Jonah, the Rabbi Weintraub is eventually called back to his town, Zaskowicz, 
at the right moment and when he earnestly wishes go back to the town. Unexpectedly, 
a delegation from the town arrives at his courtyard and they implore the rabbi to come 
back to Zakowicz.
　　　As the story of Jonah represents the teaching of tshuva (repentance), this is the 
key issue when we judge Yoel’s transformation. Neglecting the practical side of his life, 
he leaves his town as if to escape from the troubling issues at hand. It is not his original 
plan to enforce upon his wife the laborious work of selling eggs to make a living. His 
wife Hindele indeed never thought of making her husband a “breadwinner” (202) 
despite her hard and humiliating work:
　　　 　　　Hindele suppressed a smile as she thought that she was ready to work 
harder and endure even more humiliation for the honor of having so refined and 
fastidious a Talmudic scholar for a husband. (202)
There is a limit, however, to everything. Rabbi Weintraub realizes that “genug iz 
genug” (enough is enough), a Yiddish saying, for his little wife’s hardship. Then all of 
sudden, the delegates from Zakovitcs arrive as if God has sent them to the rabbi as a 
messenger.
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　　　 　　　The Porush rose from his seat wide-eyed, but before he could ask Gracia 
for details, the three men were suddenly standing before him, like the three 
angels who had appeared before Abraham. They shook hands with the Rav and 
proceeded at once to the reason for their visit . . “Good day, Rabbi. Zaskowicz 
has sent us to you with a mission: to bring you back with us.” (205)
　　　They literally visit the rabbi in the nick of time. Chaim Grade, the author, 
suggests God’s will is working on his fate. A little different from Jonah’s fate, Yoel 
deserted his parishioners and left the town, but the time had come at last for him to 
return to his home town in fulfillment of God’s will:
　　　 　　　The surprise and poignancy of his old flock’s loyalty moved the Porush to 
the brink of tears, and it was some time before he was able to collect himself. If 
he had believed in magic, he would have said that he had somehow summoned 
these men of Zaskowicz by his concentrated thinking about returning there. He 
saw in this the hand of Divine Providence, the “Finger of the Lord.” (205)
Like Jonah, the Porush feels that his return to the town has been determined by God. 
The right timing is chosen for him as if his strong wish to come back to Zaskowicz had 
been heard by Divine Providence. Still he tries to control his feelings in order not to 
lose his dignity:
　　　 　　　As he spoke, the Porush realized that he must not exhibit too much joy or 
jump at their offer too quickly, lest he undermine the respect a town should feel 
for its Rav. (205)
This is rather a comical or humorous situation revealing his sense of pride, and the 
readership cannot help smiling when they imagine how he tries to keep his external 
composure.
Ⅵ . The Meaning of “Being a Jew”
　　　The last part of “Laybe-Layzar’s Courtyard” is skillfully devoted to how Rabbi 
Yoel’s religious attitude towards God has been formed in several yeshivas. We have to 
go back to Rabbi Yoel’s boyhood when he was still extremely religious:
　　　 　　　When he had turned fifteen, he had fulfilled the injunction of the sages: 
“Exile yourself to a place of Torah.” He wandered from one yeshiva to another—
a year in Lachowicze, another in Kobryn—until he settled down to some years 
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of serious study in Slonim. A few years passed without his seeing his parents, 
although from time to time he would send them a letter. It was in these years 
that he had become fanatically religious, and the more he missed his home, eating 
in the houses of strangers who took in yeshiva students and sleeping on the hard 
bench in the beth midrash, the more zealous was his piety and the more intense 
his devotion to learning, as he sought consolation in the study and observance of 
Torah. (216)
　　　Because he did not return to his parents for a long time, his mother finally 
visited her son traveling all the way from Utian to Slonim just to see him even for a 
brief meeting. While praying, Yoel heard from his friend that his mother was waiting to 
see him in the hallway. Yoel, however, did not leave the beth midrash (study house) to 
see his mother because of his “crusty, clotted piety” (216). The poor mother left the beth 
midrash without seeing her only son, and returned to her house in vain. The hardship 
of the traveling brought on pneumonia and she died repeating over and over, “My son 
is a saint! My son is a saint!” (218)
　　　Receiving a letter from his father, young Yoel was informed about his mother’s 
sudden death, and he rushed to his house too late.
　　　 His father told him his mother had made her way from Utian to Slonim, halfway 
on foot with a band of beggars, halfway in the back of a wagon, and she had not 
been ashamed to beg in order to continue. She had traveled in the wagon until 
her last groshen was gone and then had continued on foot. And she had returned 
from Slonim to Utian in the same way. Yoel fell into his father’s arms and begged 
him to tell him if his mother had forgiven him for not going out to see her in 
the middle of the service. But either his father did not know or he did not wish 
to tell him. He would only say that upon returning from her long wintry trek, 
his mother had contracted pneumonia and in the throes of her fever she had 
repeated over and over, “My son is a saint! My son is a saint!” (218) 
　　　Rabbi Yoel’s own bitter experiences led him to his new phase of generosity. His 
mother’s last words, “My son is a saint!” forms his present compassionate personality. 
Like Rabbi Yoel, Tsemakh, the protagonist of The Yeshiva (1967), likewise criticizes one 
of his customers who insists “God is just and his ways are just” (The Yeshiva 64): 
　　　 Job’s friends were much holier than you, but still God was furious with them for 
their remarking that Job had probably sinned and deserved his troubles. When a 
man feels that the world has crumbled beneath him, it’s cruel to console him by 
saying he will overcome his misfortune. It’s even crueler to justify the heavenly 
decree—for someone else. And besides being cruel, it’s also toadying and 
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hypocritical. One toadies up to God that he is just and his ways are just—for the 
next fellow—to save oneself from the very same judgment. But God in heaven 
sees through such phony little plaster saints.” (The Yeshiva 64)
　　　In many respects, Singer and Grade are similar in their attitude toward God 
and Judaism. In a sense, both of them are confined to Jewish religiosity through their 
descriptions of the world of Biblical stories. The marked difference between the two 
Yiddish writers, however, is the space wherein they remain. In his writing, Singer 
sways between the Jewish community and non-Jewish community, but Grade’s world is 
solely confined to the Jewish community. Both of them delve into the depths of human 
psychology going through different routes. Therefore, their differences are superficial, 
and both of them stare into universality regardless of their seemingly different 
approaches.
　　　Singer does not show much interest in minute arguments among Jewish religious 
groups, unlike Grade. In this respect, Grade is more profoundly sophisticated and 
professional in his delineation of each sect or different interpretations of Zionism before 
WWII in Lithuania. This point makes it difficult to translate his works into English. Most 
English readerships are not knowledgeable enough to tell the minute distinctions between 
varied Jewish religious groups like Musar or Misnagdim (opponents of Hasidism). 
　　　On this point, Singer is more English translation-oriented as illustrated by Ozick’s 
protagonist Ostrover, a well-received Yiddish writer modeled on Isaac Singer, in “Envy, 
or Yiddish in America.” In fact, most of his works first appeared in book-form in English 
translation, and they were followed by a Yiddish original. Irving Saposnik argues:
　　　 　　　Unlike most of the Yiddish writers who proceeded him to America, 
but like most Jewish Americans, Bashevis chose to live in two worlds at once: 
one, the world of Yiddish, with its few remaining newspapers and journals, 
its declining population, its diminishing audience; and the other, the world of 
American letters, with its mass-marketed publications, its entrée into the well-
paying lecture circuit, its route to national and international fame and fortune. (5)9
Thus, we should classify Singer as a Jewish American writer, rather than as a Yiddish 
writer confined to the Yiddish world. For this reason, we may say that his English-
translated books should be accepted just as original as the Yiddish versions. To put it 
more clearly, Singer tries to attract the American English reading public. For example, 
in order not to cause misunderstanding amongst his English readership, Singer cut-out 
colorful Yiddish pejorative expressions about Jesus Christ such as “mamzer” (bastard). 
On the other hand, Grade’s Yiddish books are solely focused on the Yiddish-speaking 
Jewish people dealing with the Yiddish-speaking shtetls in Eastern Europe before 
WWII. 
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　　　However, we should be careful in classifying Singer’s profound and complicated 
psychology, or his deep-seated religiosity. Therefore, he should not be categorized as an 
American-born Jewish writer such as Saul Bellow or Philip Roth. In fact, “Something 
Is There” could not have been written by any other American-born Jewish writer, if 
such a writer were not highly educated in Orthodox Judaism like Singer or Grade. It is 
true that there is “something” in Singer’s work which cannot be explicated in words. 
As he puts it, “we cannot ignore God any more than we can ignore time or space or 
causality.” In this respect, Grade’s “Laybe-Layzar’s Courtyard” is easier for non-Jews 
to empathize with, because Grade is more concerned with humanity than with Talmud-
oriented Judaism, as symbolized by the figure of Rabbi Yoel. Grade’s protagonist, 
however, is more serious and religious than most of Singer’s heroes, who tend to be 
entangled with love affairs, and whose passions Singer considers to be an expression of 
God-given free will. Moreover, Singer depicts mixed marriage as we see in the case of 
Jacob and Wanda in The Slave (1962). On the other hand, Grade remains in the domain 
of Orthodox Jewish communities, even when he deals with love affairs.
　　　Aaron Zeitlin (1898-1973), a good friend of Singer, had an affinity in terms of 
religiosity with Singer. He expresses his innate feelings towards God in his poem “Being 
a Jew”:
Being a Jew means running forever to God
Even if you are His betrayer,
Means expecting to hear any day, 
Even if you are a nay sayer,
The blare of Messiah’s horn;
Means, even if you wish to,
You cannot escape His snares, 
You cannot cease to pray――
Even after all the prayers, 
Even after all the “evens.” (A Treasury of Yiddish Poetry 318)
Through the works of Isaac Singer and Chaim Grade, Zeitlin’s poem “Being a Jew” 
resounds ceaselessly.
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